published accounts of their efforts to 'improve' English Gypsies. Though their missionary activities failed, their writings preserve valuable ethnographic observations about pre-Victorian Gypsies. This article examines the prejudices, impressions, and influence of these five authors, and the information about Gypsies that their accounts and surveys yield.
The English Christian evangelists who strove for the 'improvement' of Gypsies at the end of the eighteenth century and the beginning of the nineteenth are often dismissed as ignorant and prejudiced interferers. They endeavoured to change Gypsies, not to understand them. Even those well-wishers who constituted themselves as the 'advocate' or 'friend' of the Gypsies harboured deeprooted stereotypes about Gypsy fecklessness and disorder. By leading Gypsies to godliness and teaching them the paths to salvation, these domestic missionaries sought the end of the Gypsy way of life. Historians of Gypsies have rightly recognized these reformers as 'moralistic', 'manipulative', and condescending, and have put little store by their efforts (Mayall 1988: 97-111; Fraser 1995: 198-9; Willems 1997: 137-49; Mayall 2004: 154-5 ).
Bebbington and Wolff establish the theological, ecclesiological, and organizational framework in which zealous reformers of the late-Hanoverian era undertook benevolent activities at home and abroad in the name of the Christian gospel. They show how lay and clerical activists sought to spread religion among marginal communities while attending to such social ills as slavery, poverty, and prostitution. The evangelical revival encompassed Quakers, Methodists, and Dissenters, as well as members of the established Church of England. The philanthropic projects of leading evangelicals are well known, but more can be learned about their attempts to reform and redeem Gypsies (Bebbington 1989; Wolffe 2007) . One evangelical sympathizer in the 1820s remarked that it was easier to fund missions at the ends of the earth than among 'the poor Gipsies' in England (Rudall 1854: 136) . The survey by Andrews of missionary and allied material in the Romany collection of the University of Leeds notes work among Gypsies by Samuel Roberts, James Crabb, and the Scottish minister John Baird, as well as the Victorian George Borrow (Andrews 1957: 424-31) . Others have yet to be acknowledged.
Re-visiting the writings of the Methodist circuit preacher Thomas Tattershall (1754 -1822 , the Quaker John Hoyland (1750 Hoyland ( -1831 , the Church of England cleric Thomas Blackley (1783 -1842 , the lay philanthropist Samuel Roberts (1763 Roberts ( -1848 , and the Methodist James Crabb (1774 Crabb ( -1851 has value for Gypsy studies. (Nobody at this time knew the word Romani.) Though naïve, moralizing, and often mistaken, these early observers recorded details of Gypsy life that are otherwise unobtainable. Their observations and assessments reveal the continuance and modulation of deep-seated prejudices. By reading their work against the grain, for its incidental descriptions rather than its stated purpose, it is possible to retrieve elements of a lost ethnography.
By the 1790s, the time of Tattershall's intervention, Gypsies were familiar figures in the English landscape. Villagers approached them with caution and curiosity, and made occasional use of their services. Like other poor and marginal itinerants, Gypsies were subject to the vagrancy laws, and were often suspected of crimes. Never quite sure what to make of them, local courts of justice referred to 'Gypsies wandering in the form or habit of Egyptians', 'people known by the denomination of Gypsies or Egyptians', or 'a gang of vagrants called Gypsies' (Le Hardy 1935: 344; National Archives, HO 47/18/8 and 37) . The infamous Elizabethan statute that made all Gypsies felons had been repealed in 1783, though echoes of its rhetoric remained. Early-nineteenth century writers typically remarked on the 'vicious habits' and 'wretched mode of living' of the Gypsies, who were 'despised and rejected' and 'objects of scorn on all sides' (Malcolm 1811: 350-51) .
Though still sometimes menaced by magistrates and 'routed' (moved on) by local officials, late-Hanoverian Gypsies were just as likely to be bothered by evangelists, romantics, and seekers of the picturesque. Thomas Rowlandson's print of 'Dr Syntax and the Gypsies' satirized the encounter (Combe 1820: 80) . Paintings such as Thomas Gainsborough's 'Gypsy Encampment, Sunset' of 1779 and George Morland's 'Encampment of Gipsies' of 1795 helped to establish Gypsies as a major sentimental genre (Snell 2013: 73-100; Houghton-Walker 2014: 232, 240) .
Estimates of England's Gypsy population are elastic and unreliable, plagued by the perennial problem of who is to be counted and how, but it could not have been as high as 20,000. Roberts repeats the figure of 'not less than thirtysix thousand, ' ventured by a member of parliament. Hoyland halves this estimate, and Crabb also reckons 'about 18,000 in this kingdom' (Hoyland 1816: 254; Crabb 1832: 24; Roberts 1836: 125) .
Thomas Tattershall and Tobias Smith
In 1792 the Methodist circuit preacher Thomas Tattershall published two editions of his account of the life and death of Tobias Smith, the exemplary Gypsy runagate who was capable of being redeemed. Tobias was the 'son of James and Jemima Smith, of that sort of people called Gipsies, who live an uncommon vagrant life, having no method of procuring a subsistence but by selling small articles from place to place: fortune-telling, fiddling, or such other loose and unwarrantable practices' (Tattershall 1792a (Tattershall : 3, 1792b . Born at Southwell, Bedfordshire, in 1773, Tobias 'was brought up in this vagrant way, in a total ignorance even of the form of religion'. His mother, however, was not Gypsy born, but had 'lived several years in service' before she 'took up with a Gipsy' and adopted an itinerant life (Tattershall 1792a: 3) .
At the age of eighteen, in November 1791, Tobias was arrested 'for stealing a mare'. He was tried at the Lent assizes at Bedford in March 1792, was found guilty, and was sentenced to hang. Tattershall visited him several times in his condemned cell, and seems to have secured his religious conversion. He published his 'extraordinary account of Tobias Smith' as a cautionary tale 'for the information of the Gipsies', but also for self-advertisement (Tattershall 1792a: 4) . Though Tattershall was primarily concerned with Christian salvation, his work sheds incidental light on the doings and dealings of Gypsies. Though the evangelist himself was itinerant, preaching throughout northern and eastern England, he was critical of Gypsy rootlessness.
Tobias Smith, it transpired, was the second son of a family of sixteen children, eight of whom were still alive, 'wandering as vagabonds over the earth'. Though small in stature he was well-formed and agile, excelling in 'leaping, running, fighting, etc. From his infancy he never knew any other way but wandering from place to place; to fairs, feasts, races, and other places of public concourse and diversions. He was taught to play on the fiddle as soon as possible, for the purpose of getting money at such times, when the people are intoxicated, and often unguarded in what they do; and many very materially hurt themselves and families by falling an easy prey to such companies of depredations' (Tattershall 1792a: 4) .
Like many a modern social worker, Tattershall the prison visitor emphasized the violence and neglect of the Gypsy's upbringing, in which his father often beat his mother, 'and took up with other women and other gangs of Gipsies; and at other times turned out the children to provide for themselves'. Having been brought up in 'vicious habits and continual scenes of iniquity', it was not surprising that Tobias drifted into crime, on one occasion robbing his parents of a guinea, on another assisting in the theft and butchery of some sheep. He also gained experience as a prize-fighter, which may explain why 'he was so deaf at the time of his trial that he never heard one word from the counsel, witnesses, jury, nor judge' (Tattershall 1792a: 5, 7) .
The account of the horse theft that brought Tobias to the gallows is marked by violence and folly. He was, Tobias confessed, 'full of liquor' when he stole Mr. Curtis's mare from a field near Potton, Bedfordshire, and rode her into Essex. He intended to sell the horse at Saffron Walden fair, but forgot that it finished the week before. He then rode back to Bedfordshire and attempted to sell the horse, without success. 'Being much afraid lest he should be found out, he went into the field where he had left her, and stabbed her in two places with his knife' (Tattershall 1792a: 6) . Justice descended, and he was taken to prison, trial, and condemnation.
The rest of Tattershall's 24-page publication is taken up with his own efforts at evangelical instruction. 'I conversed with him, striving to turn his mind to God to seek pardon for his numerous sins; but he did not appear to have the least knowledge or idea of the being of a God'. Several days of intensive counselling apparently had their effect, and one of Tattershall's colleagues rejoiced that Tobias's soul 'shall take its flight from the gallows to Paradise'. Like most Gypsies he was illiterate, and 'never could learn the right end of a book nor a letter in it'; but under instruction, awaiting execution, he 'soon got the words God, Lord, Jesus, Christ, Holy Ghost, Saviour, etc'. 'This is one of the most wonderful things', Tattershall exalted, 'that God should teach him his letters in so miraculous a way.' It was not just Tobias's soul that was cleansed, however, for he went to the gallows with 'not the least of that tawny look which the Gypsies generally have', the lighter skin-tone suggesting assimilation, his death in Christ 'a miracle of grace' (Tattershall 1792a: 7-24 ).
Tobias's mother visited him in prison, giving Tattershall more opportunities for moralistic social intervention. 'I talked to her about her vagrant life, and advised her to go to her parish and settle, showing her the evil of it . . .. With difficulty I brought her to confess she had been dishonest in her dealings, but could make no impression upon her to consent to settle' (Tattershall 1792a: 17-18) . Not mentioned in Tattershall's account was Tobias's thwarted intention to marry. The parish register of Haynes, Bedfordshire, has the remarkable entry that on 17 and 24 April 1791 the banns of marriage (announcing the intention) were read on behalf of Tobias Smith, gypsy, and Elizabeth Dines, spinster. But before the banns could be read for the third time they were 'withdrawn at the insistence of Elizabeth Dines (a minor) and her mother'. This was six months before Tobias was arrested for horse stealing, when the gorgio Mrs. Dines decided he would not be a good match. (Bedfordshire and Luton Archives, Haynes Parish Register.)
John Hoyland's Gypsy survey
The Quaker John Hoyland, who published A Historical Survey of the Customs, Habits and Present State of the Gypsies in 1816, found Gypsies to be 'filthy and disgusting', with a 'depraved and fraudulent character', but hoped nonetheless for 'the amelioration of their condition'. Moved by notions of Christian charity, and finding Gypsies in 'a state so derogatory to human nature . . . so repugnant to the mild and genial influences of the Christian religion', he resolved to advocate for 'their improvement'. Hoyland drew heavily on Heinrich Grellmann's Dissertation on the Gipsies, available in English since 1787, but incorporated contemporary observations on the 'destitute and abject condition of the Gypsy race' (Grellmann 1787 , Hoyland 1816 .
Hoyland first visited a Gypsy camp near Rushden, Northamptonshire, in the summer of 1814. Most of the adults were away at feasts and fairs, leaving only an elderly woman weaving a cabbage net, a middle-aged woman nursing an infant, and three Gypsy children engaged in camp chores. These were his first informants. Hoyland found the 'very tattered and squalid appearance' of one twelve-year-old girl, who was boiling water for washing, to be 'truly affecting'. There were five tents, home to several branches of the Smith and Loversedge families, who dealt in asses or donkeys and performed as musicians. In answer to Hoyland's questions the old woman indicated that all were ignorant of the Scriptures, and none of the children could read. Prompted by his reading of Grellmann, he asked her whether the Gypsies ever ate 'animals they might find dead on the road'. He was excited by her answer, that 'those that have died by the hand of God, are better than those that have died by the hand of man', because it corresponded 'exactly with that of the Continental Gypsies', as related in Grellmann's publication (Hoyland 1816: 151-4) .
Hoyland mused on the effect of 'the torrent of invective and abuse, almost universally poured upon this people', and suspected that it affected his relationship with his informants. 'Despised and ill-treated as they often are, have they not reason to imagine the hand of every man to be against them? Who then can wonder at their eluding, as much as possible, the inquiries of strangers!' (Hoyland 1816: 156) .
To find out more, hoping to 'enable the rising generation to correct the errors of Gypsy habits', Hoyland devised a survey, which he called a 'circular'. He asked his correspondents a series of questions: 'From when is it said the Gypsies first came? How many is it supposed there are in England? What is [their] circuit in the summer? How many Gypsy families are supposed to be in it? What are the names of them? Have they any meetings with those of other circuits? And for what purpose? What number of Gypsies are there computed to be in the county? What proportion of their number follow business, and what kind? What do they bring their children up to? What do the women employ themselves in? From how many generations can they trace their descent? Have they kept to one part of the country, or removed to distant parts? How long have they lived in this part? Have they any speech of their own, different to that used by other people? What do they call it? Can anyone write it? Is there any writing of it to be seen anywhere? Have they any rules of conduct which are general to their community? What religion do they mostly profess? Do they marry, and in what manner? How do they teach their children religion? Do any of them learn to read? Who teaches them? Have they any houses to go to in winter? What proportion of them, is it supposed, live out of door in winter, as in summer?' (Hoyland 1816: 158-64) . These were thoughtful enquiries, before the establishment of the discipline of anthropology, yet they revealed stark ignorance about a people who had lived in England for some three hundred years.
The original returns to Hoyland's survey are not known to survive. They might have yielded detailed ethnographic information, of the kind sent in by a friend of his in Essex: 'The construction of their tents, is well known to be wooden hoops fastened into the ground, and covered with an awning of blankets or canvas, which resembles the tilt of a wagon; the end is closed from the wind by a curtain.' The residents here were scissors-grinders and tinkers, said to be from Staffordshire, but they spoke 'the language of Gypsies' among themselves. This was not 'cant' or 'the slang of beggars', but a Hindu-based language made accessible by 'Grellmann's vocabulary'. It was 'astonishing', Hoyland remarked, that these people, though 'scattered on the face of the earth, have preserved, spoken, and transmitted the same language to their descendants' (Hoyland 1816: 178-9, 190 ).
Hoyland's printed summary of returns to his 'circular' sets forth the state of knowledge in the summer of 1815: ' All Gypsies suppose the first of them came from Egypt.' Their total numbers in England are unknown. Gypsies in various counties continually made circuits, but either did not know or would not tell the numbers of other Gypsies in those counties. 'The most common names are Smith, Cooper, Draper, Taylor, Boswell, Lee, Lovell, Loversedge, Allen, Mansfield, Glover, Williams, Carew, Martin, Stanley, Buckley, Plunkett, Corrie' (all unexceptional British surnames). The various groups or 'gangs' have little regular connection or organization, 'but those who take up their winter quarters in the same city or town, appear to have some knowledge of the different routes each horde will take'. 'More than half their number follow no business; others are dealers in horses and asses, farriers, smiths, tinkers, braziers, grinders of cutlery, basket-makers, chair-bottomers, and musicians.' (In Kent, Surrey and Sussex, Hoyland added, they 'assist sometimes in haymaking and plucking hops'.) 'Children are brought up in the habits of their parents, particularly to music and dancing, and are of dissolute conduct.' 'The women mostly carry baskets with trinkets and small wares, and tell fortunes.' 'When among strangers, they elude inquiries respecting their peculiar language, calling it gibberish.' No written versions of this language are known. 'Instances of their attending any place for worship are very rare.' 'They marry for the most part by pledging to each other, without any ceremony.' 'They do not teach their children religion.' 'Not one in a thousand can read' (Hoyland 1816: 165-8) .
Hoyland has nothing to say about Gypsy criminality or their reputation for theft and pocket picking. Rather he sees them as candidates for improvement, by which he means assimilation. It caught Hoyland's attention that some Gypsies moved back and forth between itinerant, semi-settled, and settled modes of life, but did not cease to be Gypsies. They were distinguishable, he believed, from other travelling 'hordes', such as the 'potters' who 'traverse most of the nation with carts and asses, for the sale of earthenware, and live out of doors great part of the year, after the manner of Gypsies'. Identification was complicated, however, because 'Gypsies have intermingled with them, and their habits are very similar'. Without evidence, he implied that much of the bad reputation of Gypsies stemmed from other vagrants who looked like them (Hoyland 1816: 169 ). Hoyland's survey may be considered naïve and superficial, but it represented the most sophisticated social knowledge of its day. It would prove a stimulus to contemporary evangelists and others who took up their mission. Hoyland's account is sprinkled with details that are unobtainable elsewhere, and serves as a window into the gorgio's view of Gypsy culture in the early nineteenth century.
Thomas Blackley's 'wandering and scattered people'
Thomas Blackley, whose writings on Gypsies have rarely been recognized, was a prolific religious essayist, sermonizer, and versifier. As curate and later vicar of Rotherham, Yorkshire, he 'derived much pleasure' from Hoyland's survey, and published his own tract anonymously in 1822 in 'commiseration for the moral degradation of the neglected Gypsies'. This tract enjoyed a small local circulation, but gained national prominence when both James Crabb and Samuel Roberts incorporated it into their own treatises. The author hoped that 'British Christian benevolence and charity' would advance 'the glory and honour of God among the despised, scattered . . . Gypsies' (Blackley 1822: preface; Crabb 1832: 165-75; Roberts 1836: 103-27 ). Blackley's authorship is indicated by a manuscript note in the copy at Leeds University Brotherton Library, and is confirmed by the author's later acknowledgement (Blackley 1833, preface) .
Primed by his reading of Hoyland, Blackley encountered a Gypsy child, and remarked that 'its swarthy face, its black hair and eyes, plainly bespoke its family and its people'. He soon caught up with the travelling company, who 'were scattered in their march like a flock of sheep: the main body with the baggage at some distance in front, some females and children in detached groups behind. I thought, here is an opportunity of instructing these wanderers.' Seeing the Gypsies with their 'asses, horses, carts, pack and package', he found the ensemble 'altogether highly picturesque'. This was a conventional aesthetic reaction, worthy of Dr. Syntax, though irrelevant to the evangelistic mission. Entering another Gypsy camp he observed that 'the waste ground was occupied with tents and packages; their horses and asses feeding by their side, while a fire from collected broken branches' sent forth smoke. This offers a sense of verisimilitude, though it may also be shaded by fiction. These Gypsies were 'sellers of earthen pans and pots', indistinguishable from the 'potters' who Hoyland claimed were only similar to Gypsies (Blackley 1822: 6-9; Roberts 1836: 106, 108). A contemporary contributor to the Lonsdale Magazine thought that the itinerant 'potters' were 'like the true Gipsy race' and 'of their fraternity, ' and shared with Gypsy 'heathens' a lack of acquaintance with God ('Polypragmon' 1821: 343-47).
Entering this 'picturesque' assembly, Blackley remarked on 'a female, apparently about eighteen years of age, dressed in a tidy and neat manner, with a sweet baby at her back: her features were particularly dark and handsome, with fine expressive black eyes'. To the evangelist's surprise, this woman seemed to have some knowledge of religion. He responded, unctuously, 'I will not fail to pray for thee, thou lovely wandering Gypsy female, thou young pilgrim!' Meeting another group of 'knife-grinders, chair-bottomers, and china-menders', known as 'Bosvile's gang' (the Boswell family), he was again most struck by the 'fine-looking young females, with true Gypsy features and dressed in the highest order of Gypsy fashion. One of them wore a loose dress of large printed cotton, with rolling collar, with deep flounce, and apron to match'. Another caught the evangelist's attention with her 'expressive eyes' and 'big tears rolling down her cheeks, wiped away with her long black tresses', so moved was she by his preaching (Blackley 1822: 9-18; Roberts 1836: 106-7, 114, 121, 125) . The author's representation of Gypsy women conveys an unreflective erotic fascination that may indeed be judged self-referential or 'manipulative'.
Like other early ministers among the Gypsies, Blackley was affected by the 'wretchedness of this lost people', but was also convinced of their potential for Christian conversion. Inflating his own credentials, he noted that they listened 'with evident interest' when he began to preach. Visiting 'Bosvile's gang', with eyes not only for the women, he remarked on 'the civility and etiquette of my reception. Never was a king received with more hearty welcome, or with greater attention and respect'. One would love to hear this from Bosvile's (or Boswell's) point of view (Blackley 1822: 10-12; Roberts 1836: 113, 121) .
Samuel Roberts's dispersed Egyptians
Like many lay evangelists of the early-nineteenth century, the Yorkshire manufacturer Samuel Roberts was active in the anti-slavery movement as well as domestic philanthropy. The bibliography and appreciation by his grandson, based in part of Roberts's autobiography, introduces him as 'the paupers' advocate' and 'the Gypsies' friend' (Roberts 1911-12: 162; Roberts 1849) . Moved by his reading of Hoyland, he included ' A Word for the Gipsies' in an anonymous tract of 1816 and in subsequent publications. Roberts could not believe claims for the Indian origin of the Gypsies. 'It is well known', he remarked, that their putative ancestors, the Suders or low-caste Hindus, 'were one of the most abject, oppressed, and spiritless people on the face of the earth' and 'creatures of an inferior order'. The Gypsies, by contrast, were 'distinguished by an untamable love of liberty, and an unconquerable spirit of independence' (Roberts 1816: 99-104; Roberts 1830: 46-50) . Bible study eventually convinced Roberts that the Gypsies were 'descendants of the ancient Egyptians'. Especially persuasive was the verse from Ezekiel 29: 12, 'I will scatter the Egyptians among the nations, and will disperse them through the countries.' It was God's plan, he believed, that the Gypsies should be brought to know the Lord, as a prelude to the conver-sion of the Jews (Roberts 1830: vi, 39; Roberts 1836: preface; Roberts 1849: 141) .
Though he had yet to make their acquaintance, Roberts believed that Gypsies in Britain were victims of 'prejudice and cruelty'. He urged the readers in 1816 to learn more about these 'wandering vagrants': 'Let their habits, their manners, their sentiments, and their language be carefully studied.' This was an invitation to ethnographic enquiry that Roberts himself would follow (Roberts 1816: 107, 119-20) . Over the next two decades he embraced every opportunity to meet Gypsies, mostly in Yorkshire and Derbyshire, and presented them with copies of his tracts. These publications often repeated the same stories and observations, and incorporated material from other evangelists. Though filtered, selective, and sometimes misperceiving, they nonetheless constitute a valuable record.
Roberts's tract of 1830 describes the tents and clothing of some members of the Boswell family. Their single tent, 'pitched in a retired green lane . . . had the appearance of a long tilt for a huckster's cart. One third of it, in the middle, being uncovered, the open space served as a kitchen, the fire being made in it, and the two ends as separate sleeping rooms . . . Two feather beds (with bed clothes good, and exceedingly clean) laid on dry straw, occupied the two ends of the tent.' Seeing newly washed clothes hung out to dry on the hedges, Roberts was 'greatly surprised to see them equal in quality and colour to what one would expect to be worn by decent trades-people'. The visitor was especially impressed by a young Gypsy woman who, though 'busily employed, was neat and clean; and through her dress was not modern, it was strikingly graceful; particularly the disposing of the coloured handkerchief as a kind of bandeau or turban round the head'. Her eyes were 'remarkably good, dark and piercing' (Roberts 1830 (Roberts : 79-81, 1836 . Expectations of exotic costumes and filthy conditions, in this case, were belied by closer inspection.
Aware of popular prejudice, if not his own, Roberts averred that the Gypsies were 'much less objectionable than is generally imagined', and 'more sinned against than sinning'. Visiting their camps, he found them 'a silent and reflecting people' with strong family values. Without using the word 'endogamy', he observed that 'they marry within the line of consanguity, and that they sleep the whole family promiscuously together under the cover of their little tent' (Roberts 1836: 75, 77, 80) . Some of these judgments were clichéd and derivative, but that does not necessarily make them invalid.
Paraphrasing Grellmann, Roberts recognized that the Gypsies 'can speak the language of every country in which they reside, but in no instance have they been known to substitute it for their own'. In Yorkshire 'they spoke English and Gypsy indiscriminately among each other', and 'all the children' learn the Gypsy language. They evidently used a version of Romani, though Roberts did not know that name. In 1830 he recommended that the British and Foreign Bible Society translate the New Testament into 'the language of the Gypsies', anticipating later efforts by George Borrow and others. Furthering this end, he enlisted his own daughters in transcribing the vocabulary of the twelve year old Gypsy Clara, an orphan daughter of the Boswell clan, who briefly stayed in his house (Grellmann 1787: 61; Roberts 1830: 31, ix; Roberts 1836, 86, 89-103; Roberts 1911-12: 163-6) . The resulting word list, though not expertly transcribed, added to nineteenth-century understanding of Romani linguistics.
James Crabb and the way to heaven
Moved by similar evangelical impulses, the Methodist preacher James Crabb belonged to a group of Christian activists around Southampton who sought to save the souls of Gypsies, prostitutes, and the feckless poor. In 1827 he helped to found a committee 'for taking into consideration the condition of the Gypsy race, and devising some means for their moral and spiritual development', and took to visiting camps on Shirley Common near Southampton and at Epsom Downs in Surrey. Through 'familiar visits to their tents' he acquired 'a general knowledge of their vicious habits, their comparative virtues, and their unhappy mode of life'. Influenced by Hoyland, Crabb's group circulated a list of questions concerning the numbers, condition, education, occupation, habits and character of the Gypsies (Committee for the Improvement of the Gypsies 1828: 277 ; Crabb 1832: viii, 63-6; Rudall 1854: 135, 139, 141.) Crabb's treatise of 1832 positions him as 'the Gipsies' Advocate'. Its sub-title, 'Observations on the origin, character, manners, and habits of the English Gipsies: to which are added many interesting anecdotes', suggests an anthropological curiosity. Unlike Roberts, Crabb accepted the theory of the Gypsies' Indian origin, but his primary interest was in the improvement of their current condition 'and their conversion to Christianity'. He invited readers to share his 'feelings of pity, mercy, love and zeal, for these poor English heathens'. George Borrow and the young Princess Victoria were among those he influenced (Darlow 1911: 8; Esher 1912: vol. 1, 182) . When Crabb visited Gypsy camps he insisted on the importance of his own status and message. 'Make room for me', he instructed one Gypsy family at Epsom, 'for I must sit down with you, and tell you the way to heaven' (Crabb 1832: ix, 139 ).
Crabb's incidental observations, included to support his evangelical purpose, illuminate the economy, culture, and family life of early-nineteenth-century Gypsies. His comments oscillate between approval of certain Gypsy traits and sharp distaste for others. He frowned on their 'aversion to labour' and 'propensity to petty thefts', but heartily approved of 'the fervour and tenderness of their conjugal, parental, and filial sensibilities'. Crabb observed that 'it has been the lot of Gypsies in all countries to be despised, persecuted, hated, and have the vilest things said of them', but believed that could be remedied by instruction and prayer. He found it 'a fact not unworthy a place in these remarks. . . that they do not like to be called Gipsies, unless by those persons whom they have reason to consider their real friends.' Like others, he noted that 'many persons pass for Gipsies who are not', but believed it possible to identify 'real Gipsies'. The key marker was their potential receptiveness to his Christian message (Crabb 1832: 11, 12, 21, 48, 54) .
Crabb described the Gypsies' clothes (colourful, with silver buttons and gold rings), their diet (including, in winter, 'snails, hedge-hogs, and other creatures not generally dressed for food'), and their knowledge of medicinal herbs. One old Gypsy, Crabb relates, 'put a hundred and fifty sovereigns into his kettle, to treat himself with what he called gold water, for his tea'. Crabb, like Hoyland, recognized that Gypsies were not all alike, and pursued a variety of activities. They were integrated into the commercial economy, worked seasonal jobs in the hop fields and market gardens, and were punctual in paying their debts. 'The trades they follow are generally chair-mending, knife-grinding, tinkering, and basket-making, the wood for which they mostly steal'. Their women, he added, supported their families 'by swindling and fortune-telling'. To the list of Gypsy surnames given by Hoyland, Crabb added Baker, Blewett, Broadway, Light, Scamp, and others (Crabb 1832: 14, 26, 31, 36, 38, 48) .
English Gypsies were not always itinerant, though 'when they leave their tents to settle in towns, they are generally ill for a while'. This is a remarkable and important observation, almost a warning against assimilation. Many Gypsy families spent winters in London, Westminster, Bristol, and other large towns, and Crabb thought this provided a good opportunity to teach them 'the elements of reading and the principles of true religion'. Besides seasonal haunts in Tottenham Court Road and other parts of the metropolis, they camped on commons around the suburbs. 'On Wimbledon common alone there were seventy of them at Christmas 1831. ' Crabb also mentioned 'their ancient haunt, Norwood', south of London, which was once so famous that the Prince of Wales came to see the Gypsies. Crabb seems not to have shared Hoyland's observation that the Gypsy presence at Norwood had greatly shrunk, due to the enclosure of the land they formerly used. He concluded his treatise with pious verses, composed by fellow Christian ministers, with the refrain, 'pity, oh, pity the poor Gipsy race'. This rhymed with 'wretched and base', but also, hopefully, with 'infinite grace' (Hoyland 1816: 212 note; Crabb 1832: 31, 48, 137) .
Conclusion
These printed surveys, accounts, and treatises have long been accessible to scholars, and should not be expected to contain surprises. For the most part they confirm or embellish existing impressions. Yet the detail they offer, and the sensibility with which it is presented, deserves fresh attention. Evangelical activists under the late-Hanoverian monarchs sought the conversion of Gypsies, and in the process touched on enduring topics of Gypsy livelihood, language, and identity. They sought to make the Gypsies devout and settled, but recognized the obstacles confronting that nigh impossible task.
It is important to point out that these Gypsies were not idle, as traditional stereotypes held, but rather were busy and industrious. They were not mindless wanderers, but rather purposeful travellers, following circuits of business and opportunity associated with markets and fairs. The evangelists sought to direct them on the road to heaven. Much of their employment was casual, seasonal, and opportunistic, but they occupied a niche in the economy of wayfaring as makers and menders of household equipment. In an age when little was thrown away, damaged pots, pans, china, and chairs needed mending, and Gypsies excelled in these tasks. The 'chair-bottomers' mentioned by Hoyland and Roberts wove straw and cane for a variety of domestic furnishings. 'Chinamenders' wired together broken plates and bowls, making them once again serviceable. 'Knife-grinders' needed few tools of their own to meet the needs of cooks and farmers. Gypsy women, as in previous ages, made money from telling fortunes and petty trading.
Several evangelists gave examples of 'the Gypsy language' , which Grellmann (even if plagiarized) had demonstrated was derived from Hindu. Thomas Tattershall never mentioned whether Tobias Smith spoke anything other than English, but he only met him in prison. Thomas Blackley similarly conversed with his Gypsies in English. But Hoyland, Roberts and Crabb experienced the language the Gypsies used among themselves, and found it quite different from criminal slang or cant. Hoyland's survey question, 'Have they any speech of their own, different to that used by other people', apparently yielded little information, but opportunities arose to answer it himself. Equipped with a vocabulary taken from Grellmann, supplemented by information from British officials in India, Hoyland was delighted to discover that he could communicate with Gypsies in a forest in Essex (Hoyland 1816: 148-51, 178-9) . Roberts gleaned examples of 'the Gypsy language' from a Gypsy child, and Crabb was pleased to recognise Gypsy speech as a branch of Hindu rather than 'a fabricated gibberish' (Crabb 1832: 17-18; Roberts 1836, 86, 94-103) .
All except Roberts subscribed to the theory of Indian origins. The rapid adoption of this hypothesis is shown in the baptismal register of Hawkhurst, Kent, which recorded in September 1790 the christening of 'Joseph son of Manfield and Luctatia Leo reputed Gipsies perhaps Hindees' (Kent History Centre, P 178/1). All of these writers were confident in identifying people as Gypsies. They were aware that Gypsies sometimes mingled and even married with settled parishioners, and that there were others travelling on the roads who only mimicked a Gypsy lifestyle. Nonetheless they knew a Gypsy when they saw one, recognized their informants to be Gypsies, and wrote about them both individually and collectively. Law enforcement authorities of the time were much more tentative, referring somewhat hesitatingly to 'people known by the denomination of Gypsies', or going about in their 'form or habit' (Le Hardy 1935: 344; National Archives, HO 47/18/8). Though disdainful of the 'wretchedness' of Gypsy life, the evangelists remarked positively on the politeness and cleanliness of the Gypsies they encountered. All were hopeful that the Gypsies could be transformed. As informal and unwitting ethnographers, they did not ask all the questions we might want answered, but they generated a valuable pool of information. Perhaps, like some other observers past and present, they saw mainly what they expected to see.
